Nature Writing, and the Formation of American Culture (1995) and Cheryl Glotfelty and Harold Fromm's Ecocriticism Reader: Landmarks in Literary Ecology (1996) , set the first parameters for the new research area, which began to emerge as an institutional presence with the foundation of the Association for the Study of Literature and the Environment (ASLE), and its journal Interdisciplinary Studies in Literature and Environment (ISLE) in 1993. Rapidly expanding in American and British literary studies, and much more slowly in comparative literature throughout the 1990s and early 2000s, ecocriticism has now attained a considerable degree of disciplinary visibility, as witnessed by the recent publication of two book-length introductions to the field, Greg Garrard's Ecocriticism (2004) and Lawrence Buell's The Future of Environmental Criticism: Environmental Crisis and Literary Imagination (2005) . The rise of ecocriticism, I will argue, was initially facilitated by its foundational investment in local subjects and forms of knowledge, an interest that it shared at the time with many other fields in American studies, but which subsequently made it more difficult for ecocritical theory to take the step toward transnationalism. In spite of widespread resistance to processes of globalization in environmentalism and ecocriticism, however, the concept of "diversity" has functioned as a means of recuperating the oppositional stance associated with the transnational subject through two narrative strategies: the portrayal of multicultural and sometimes transnational nuclear families as the narrative solution to environmental and political problems, on one hand, and metaphorical superimpositions of biological and cultural diversity, on the other. Both of these strategies remain problematic as they attempt to derive ethical principles from the functioning of ecosystems, and as they embrace certain cultural aspects of globalization without acknowledging their entanglement in its economic dimensions. As the following analysis suggests, environmental literature and ecocriticism need to engage more fully with the insights of recent theories of transnationalism and cosmopolitanism.
Localism and the Emergence of Ecocriticism
To anyone interested in the disciplinary development of American studies, the emergence of ecocriticism as a new field of research in the early 1990s poses a historical puzzle. All the other social movements of the 1960s and 1970s-such as feminism, civil rights, or anti-colonial struggle-began to make their impact on literary and cultural studies at least 20 years earlier.
Considering that environmentalism was no less successful
In spite of widespread resistance to processes of globalization in environmentalism and ecocriticism, . . . the concept of "diversity" has functioned as a means of recuperating the oppositional stance associated with the transnational subject [.] politically than other social movements, why would it take so much longer to connect environmentalist thought to literary and cultural studies? Undoubtedly, as several ecocritics have pointed out, the reductionism that led poststructuralist theories first and cultural studies later to refuse an engagement with issues of nature or biology as anything other than ideologically motivated claims designed to bolster the hegemony of particular social groups posed a serious obstacle for any such connection. 2 In this view, it would be the weakening influence of poststructuralism together with a renewed interest in the interface between the natural sciences and culture in the early 1990s that opened the way for the emergence of ecocriticism. Given this disciplinary juncture, a great deal of first-wave ecocritical work focused either on historical or on textual analyses so as to foreground the importance of nature-oriented writing for the American literary canon and the urgency of ecological issues without any explicit theoretical framing, or with clear resistance to poststructuralism. 3 Other strands of ecocritical thought, however, sought to establish connections with existing bodies of theory in literary and cultural studies: ecofeminism, for example, linked environmentalism with feminist theory through its emphasis on parallels between the oppression and exploitation of women and that of the natural world, while work such as David Mazel's American Literary Environmentalism (2000) connected ecocritical concerns to Foucaultian analyses of institutions and discourses. 4 But, most importantly, a broad range of ecocritical work across different theoretical orientations relied on various forms of localism, theories and poetics of place and local belonging.
This emphasis on localism as a foundation of environmental thought and ethics helps to account for the emergence of ecocriticism as a new disciplinary project in American studies. The pervasive concern with local identities in cultural studies and identity politics in the late 1980s and early 1990s provided a matrix into which ecocritical approaches could fit far more easily than into poststructuralist inflections of theory. Admittedly, the "sites" and "locations" of self and community identification in such work were not always topographical and ecological in the sense in which ecocritics tend to understand them, yet the rhetoric of the local, even when it was used as a metaphor for social, racial, ethnic, gendered, or other epistemological standpoints, was prevalent enough to offer a broadly congenial discursive field for the rise of environmental criticism.
Ecologically inflected localism manifests itself in a range of creative and critical approaches. In the writings of white male authors such as Gary Snyder, John Haines, Edward Abbey, and Wendell Berry, who have for a long time exerted considerable influence on environmentalists and ecocritics, local inhabitation was centrally envisioned in terms of the experience of single, mostly male individuals encountering wild landscapes or homesteading agricultural ones. Ecofeminists, Native American writers, and, most recently, environmental justice activists have put far greater emphasis on collective modes of inhabitation, on the ways in which they are shaped by social inequalities, and on the necessity of political resistance in the face of persistent and disproportionate technological and ecological threats, especially to the health of women and minority communities. Although there are considerable differences, and even in some cases antagonisms, between these various strands of environmental localism, they share a deep-seated suspicion of large-scale social structures such as the nation or modern society, an ambivalent perspective on abstract and intellectual forms of knowledge, and an emphasis on the body and sensory experience, as well as on small-scale communities and economies. 5 The persistence of localism may come as somewhat of a surprise when one considers how deeply the modern environmentalist movement was associated with visions of the global at its beginnings in the 1960s and 1970s, from its deployment of the "Blue Planet" image to the well-known slogan, "Think globally, act locally." But this perspective, conceived long before globalism made its impact felt in the humanities, should not conceal the fact that environmentalists were intensely ambivalent about global connectivity even then, envisioning the planet as ruled by corporate conspiracies as often as they celebrated its encompassing harmony and beauty. 6 And while the planet as a unified ecological whole was frequently invoked as a visionary framework in environmentalist discourse, the movement invested most of its imaginative and aesthetic capital into the reconception of the local subject. In American environmental literature as well as in ecocriticism, detailed analyses and theories of subjects' interaction with local environments abound, from Native American mythologies to bioregionalism and the lyrical celebration of a "sense of place," and from feminist theories about the porosity of body/environment boundaries all the way to the emphasis in environmental justice writings on local communities' exposure to risk. In contrast, very few American environmental thinkers and writers to date have attempted similarly detailed analyses of what it means to inhabit a globalized society through vastly increased mobility, contemporary media and communications technologies, or planet-wide labor and commodity exchanges. By saying this I do not mean to imply that environmentalist writers and ecocritics are not aware of such matters or that they never refer to them-they do. But the theories of subjecthood and agency that undergird ecocritical discourse do not in any systematic way incorporate the changes that globalization has brought about, whereas they do extensively and with great philosophical sophistication reflect on the modes of inhabiting local environments.
Although ecocriticism shares with American studies at large the aspiration toward an oppositional politics, therefore, this opposition has articulated itself in markedly different terms. While a certain kind of multicultural consciousness accompanied the emergence of ecocriticism from its beginnings through its pronounced interest in Native American ways of life, mythologies, oratures, and literatures, a more politicized type of multiculturalism with broadly leftist orientations only became a sustained presence in the field with the rise of the environmental justice movement at the turn of the millennium. As a movement that focuses on the way in which technological and ecological risks are unevenly distributed and tend disproportionately to affect women and minority communities-with, in the US, a particular emphasis on environmental racism rather than on environmental injustice more generally-this new force has led to stimulating new attempts to link environmentalist thought to feminism, critical race theory, and postcolonial theories. 7 Environmental justice activists have also occasionally highlighted some of the connections between struggles for environmental justice in the US and other parts of the world. Yet, even this subfield has not reached beyond the US in the ways envisioned by any of the several approaches to transnationalism in American studies at large, as it continues to focus for the most part on local communities and their functioning in the particular social, racial, and ethnic structures of inequality in the US. The environmental justice movement, then, plays a role in ecocriticism that is broadly comparable to that of multiculturalism for American studies; however, there has not to date been an analogous shift in the vision of political resistance from the subnational to the supranational. One of the major reasons for this divergence is undoubtedly that the political resistance informing environmentalist thought has never been directed at the nationstate so much as at modern society more broadly (or at any rate, certain dimensions of modern society). From this angle, the transnational realm as the expanded field and most recent manifestation of world-wide modernization processes offers fewer conceptual and imaginative resources than it does for a perspective that had singled out the nation-state as the central oppressive force. The resistance to modernization in American environmentalism and ecocriticism has a variety of sources, from the European phenomenologists who have exerted a shaping influence on certain strands of environmentalist thought (most centrally, Martin Heidegger, Arne Naess, and Maurice Merleau-Ponty) to more specifically American investments in the "wilderness," pastoral, and Native American ways of life. To the extent that science, technology, and instrumental rationality, on one hand, and the abstract and longdistance forms of governance typical of modern societies, on the other, are viewed as forming part of the root causes of ecological crisis, premodern social structures typically envisioned as "communities" have more often provided the inspiration for alternative political visions than global connectivity.
The ecocritical lack of engagement with theories of globalization and transnationalism has begun to be recognized as a challenge for the field, and some critics have made efforts to broaden ecocritical research from its Anglo-American focus. Patrick Murphy has emphasized the importance of engaging with non-Anglo-American literatures for the field in many of his publications; 8 Lawrence Buell, in his Future of Environmental Criticism, explores texts from a variety of anglophone traditions; and a range of recent publications has focused on the connections between ecocriticism and postcolonial theories and literatures. 9 While a great deal of this work aims at broadening ecocritical approaches to literatures and cultures beyond Britain and North America, attempts to work through theories of transnationalism and globalization have been more rare to date. Greg Garrard, in his book-length introduction to ecocriticism, has referred to such connections as one of the major conceptual challenges for the field (178). But even though direct theoretical engagements with the question of transnational subjects and communities have so far been relatively scarce, environmentally oriented literary and critical texts have often addressed this question indirectly through parallels they establish between biological and cultural kinds of diversity. By offering multicultural and sometimes transnational family romances as narrative resolutions of ecological conflicts, or by using biological and cultural diversity as direct metaphors for each other, such texts seek to appropriate the oppositionality of the transnational subject even as they remain resolutely local in their opposition to globalization. Through the analysis of two novels, Barbara Kingsolver's Animal Dreams (1990) and Ruth Ozeki's All Over Creation (2003), I will show why these strategies remain problematic in the connections they attempt to establish between biology and culture, and why ecocriticism, in particular, needs a more nuanced engagement with theories of transnationalism.
Ecological Family Romance
The connections between biological and cultural forms of diversity, the desirability of preserving or restoring them, and the consequences of diminished diversity have been envisioned in a variety of ways in environmentalist writings. On one end of the spectrum, cultural practices are investigated as environments that create their own evolutionary selection pressures and thereby contribute to changes in the biological constitution of the human genome. Gary Nabhan, in this vein, has explored how particular agricultural and culinary conventions in different regions and at various moments of human evolution might have contributed to human genetic diversity: for example, how the rise of cattle and dairy agriculture offered a selective advantage to the minority of human individuals who were lactose tolerant into adulthood, and thereby contributed to the spread of adult lactose tolerance (17-22). Nabhan, therefore, attributes great importance to the maintenance of cultural diversity in its interactions with ecological conditions as a way of preserving and enhancing human health. In a more common and less biologically rigorous argument, ecological conditions are understood as the foundation of cultural specificity, as the central and most important forces that shape cultures. Ecocritic Patrick Murphy, for example, encourages his readers to "appreciate cultural diversity as a physical manifestation of biological diversity" (Farther Afield 74), and Indian eco-activist Vandana Shiva protests against the globalizing forces that, in her perspective, diminish biological and cultural diversity at the same time and by the same means (109 -117). These arguments have particular force for those types of knowledge and practice that are directly connected to surrounding ecosystems, such as indigenous classifications and uses of plant and animal species, culinary and medical practices, or irrigation and harvesting techniques. They become less compelling the more they exclude-as Shiva's arguments tend to do-the possibility of new cultural formations and diversities emerging from other than ecological factors: for example, from metropolitan environments, communications networks, new forms of economic organization, or technological innovation.
If consideration of such alternatives would seem to entail a more cautious interpretation of ecological diversity as only one among many factors contributing to cultural diversity, literary and critical texts sometimes suggest through their narrative logic or their tropes that the two types of diversity are in fact homologous to each other. Such is the case, for example, in novels that offer cultural or ethnic diversity as a narrative solution to environmental problems, on the assumption that ecological and cultural variety pose parallel ethical challenges. Typically, such novels address the various manifestations of ecological crisis in both its local and its transnational guises in fairly plausible, realist terms, but propose by way of narrative closure a highly allegorical multicultural family made up of parents from different cultural and/or national backgrounds and children who sometimes are and sometimes are not genetically related to them. Japanese-American novelist Karen Tei Yamashita, for example, concludes her novel Through the Arc of the Rainforest (1990) , which describes the flourishing and decline of a community in the Amazon region of Brazil with devastating ecological consequences, by picturing the protagonist, a Japanese immigrant, united with his Brazilian housekeeper and her two children and happily ensconced on a farm offering all the biological riches that ecological crisis had seemed to make unavailable earlier. In somewhat different fashion, Barbara Kingsolver's The Poisonwood Bible (1998), which revolves around the cultural and ecological misunderstandings that arise when an American missionary takes his family to the Belgian Congo before and during its struggle for independence, offers a model for an alternative eco-cultural lifestyle through the marriage of one of the missionary's daughters to a Congolese man and their four children.
While these novels-as well as others that are less explicitly focused on ecological issues, such as Yamashita's Tropic of Orange (1997)-set their plots in an overtly transnational framework, I would like to focus here on Kingsolver's Animal Dreams, which quite explicitly deals with localism and transnationalism through a narrative that juxtaposes the southwestern US and Nicaragua and offers close parallels to Ozeki's All Over Creation, which I will discuss in the next section of this article. The protagonist of Animal Dreams, Cosima "Codi" Noline, is called back to her southwestern home town when her aging father becomes so disabled that he can no longer take care of himself. Unsettled about her place in life-she has dropped out of medical training during her first year of residency and is in the process of breaking up with her partner, Carlo-Codi reluctantly returns to Grace, Arizona, which she remembers as a rather dreary place. At the same time, her younger sister Hallie, who had shared a house with her and Carlo in Tucson, heads down to Nicaragua as a volunteer aid worker to help the rural population of Chinandega develop more ecologically sustainable farming practices, at a moment when the country is riven by civil war between Sandinistas and Contras. On her return, Codi confronts her estrangement from her home town, her disapproving father, and memories of her long-deceased mother, as well as of a high school pregnancy and miscarriage. Gradually, she renews her romantic relationship with the man by whom she had become pregnant in high school, a Native American named Loyd Peregrina, and she discovers that her own genealogical roots lie in Grace's Hispanic past rather than in Anglo Illinois, as she had earlier supposed on the authority of her father's stories. Environmental problems intrude upon and complicate the protagonist's rediscovery of her past. The Black Mountain Mining company, operating nearby, has turned the local river acidic in contravention of EPA regulations, and is now constructing a dam to divert the toxic river, which would leave the town of Grace without an agricultural water supply. Codi, charged with teaching biology to kids in the local school, gradually turns from mere provider of scientific information into a community activist who helps to mobilize the town's women against the river diversion at the same time that Loyd teaches her a new relationship to the land. In the end, the town is saved from further mining operations by being declared a national historical landmark. In spite of her activism, however, Codi continues to feel inferior to her sister Hallie's transnational sense of mission and moral integrity throughout most of the novel. But toward the end, Hallie is kidnapped by the Contras, held prisoner for several weeks, and finally shot dead. In reaction to her death, Codi attempts to escape her Grace life and rejoin her partner Carlo, but ultimately decides to stay where her familial roots are, caring for her father until his death from Alzheimer's disease, and becoming pregnant again by Loyd.
Through the fates of the Noline sisters, Animal Dreams outlines two models of environmental awareness and ethics. Hallie is driven by her convictions, her sense of purpose, idealism, and enthusiasm to leave her home country and follow the tracks of US foreign policy so as to help repair its destructive consequences, and to use her considerable botanical expertise (she holds a degree in Integrated Pest Management) for the benefit of rural populations in the developing world. Her experience abroad fills her with such reservations about the US and forges such strong bonds to her adopted home that she indicates to Codi in one of her letters that she is not sure whether she will want to return home once the war is over; this intention is literally fulfilled as she is killed and, according to her wishes, buried in Nicaragua. Codi, in contrast, suffers deeply from alienation and depression, a sense that she has not found her place in life. "I was getting a dim comprehension of the difference between Hallie and me," she notes in one of many passages in which she compares herself to her sister. "It wasn't a matter of courage or dreams, but something a whole lot simpler.
A pilot would call it ground orientation. I'd spent a long time circling above the clouds, looking for life, while Hallie was living it" (225). In the end, she finds her own identity and her social and ecological niche by immersing herself deeply in the town where both sisters were born, returning to her roots and her high school sweetheart, turning into an environmental activist, and newly conceiving the life that had aborted itself when she was a teenager. Very clearly, then, the novel juxtaposes transnational and local modes of engaging with questions of identity, belonging, and environmental politics.
On the surface, both of these modes of engagement are validated positively in the novel through Hallie's martyr's death and Codi's start into a new and better life. Yet, it goes without saying that they do not structurally occupy similar places in the narrative. The story is told for the most part from Codi's point of view and in short, interspersed chapters from her father's, while Hallie is present only through their memories and her letters from Central America. As a character, Hallie is too perfect to generate much narrative interest: "she look[s] like an angel" (32), is beloved by her family as well as by men (including Codi's partner Carlo), willingly puts her own life in danger for the benefit of others, pursues her convictions without any arrogance or disdain for those less willing or able to self-sacrifice, and rebukes Codi with both anger and humility for comparing her to God (224). Hallie, therefore, functions in the novel as the allegory of an environmentally inflected love of humanity, whereas her sister, a considerably more complex novelistic character, engages the world with a great deal more ambiguities and tensions. In accordance with the localist emphasis I highlighted earlier, it is Codi's re-immersion into her place of origin that interests Kingsolver far more than Hallie's saintly engagement with the world abroad. Indeed, at the end of the novel, Codi symbolically takes Hallie's place. During a Greyhound ride, she answers a fellow passenger's question about how to deal with garden pests by saying, "'I'm not the right person to ask. . . . My sister could sure tell you, though. She got a degree in Integrated Pest Management. She used to answer the Garden Hotline in Tucson, 626-BUGS'" (314), only to offer exactly the advice that she remembers her sister giving in such cases just a few minutes later (315). If, as children, the two sisters had "divided the world in half" (109), with Codi chasing after butterflies and the quieter Hallie taking care of plants, Codi has symbolically appropriated her sister's half by the end of the novel.
In terms of the novel's plot dynamic, therefore, Hallie's transnational engagement functions mostly as a catalyst for Codi's recommitment to the local. As Kingsolver portrays it, the Nolines' hometown derives its character from its mixed cultural heritage-Native American, Hispanic, and Anglo. The novel begins and ends with celebrations of the Mexican Día de los Muertos, and most of the women from the local "Stitch and Bitch" club who end up organizing and participating in the demonstrations against Black Mountain are Hispanic, raising money for their activities with spectacular handcrafted piñatas in the shape of peacocks. During the memorial service for Hallie that Codi organizes in one of the novel's last chapters, it also turns out that these Hispanic women had functioned as "fifty mothers who'd been standing at the edges of [her] childhood" (328), maternal figures who remember more about the girls' early life than Codi herself does. As replacements for Codi and Hallie's own deceased mother, the community of Hispanic women in this scene comes to function as an extended family that not only helps Codi find her own identity, but also forms the backbone of the environmental activism that is, in the end, able to avert the ecological hazard threatening the town. Multicultural domesticity, foregrounded in the women's sewing and crafts skills as well as in their relationship to Codi, becomes one of the cornerstones of an environmental ethic.
This underlying logic of Kingsolver's plot surfaces even more visibly in Codi's recuperation of her romance with Loyd Peregrina, a Native American of mixed Apache, Navajo, and Pueblo descent who is not only so handsome that many of the town's women desire him, but who has also reformed from the rakish days of his youth and turned into a dependable and thoughtful breadwinner working as an engineer on the railroad. It is Peregrina who most clearly embodies the novel's ideal environmental ethic, in that his connection to the land reaches so deep that he even declares himself ready to die for it: "Is there anything you know of that you'd die for?" I asked Loyd.
He nodded without hesitation. "What?" He didn't answer right away. Then he said, "The land." "What land?" "Never mind. I can't explain it." "The reservation? Like, defending your country?" "No." He sounded disgusted. "Not property. I didn't say property." "Oh." (122) If the motif of sacrificial death is ( perhaps conveniently) displaced from Loyd to Hallie, what Loyd means by "the land" becomes more clear when he takes Codi to visit an ancient pueblo dwelling, "prehistoric condos," as he calls it (127). "'It doesn't even look like it was built,' I said. 'It's too beautiful. It looks like something alive that just grew here.' 'That's the idea . . . . Don't be some kind of a big hero. No Washington Monuments. Just build something nice that Mother Earth will want to hold in her arms,'" Loyd replies (129). The proximity of Native American architecture to natural forms is emphasized again during a later visit to Canyon de Chelley: "I thought of what Loyd had told me about Pueblo architecture, whose object was to build a structure the earth could embrace. This [ancient pueblo] looked more than embraced. It reminded me of cliff-swallow nests, or mud-dauber nests, or crystal gardens sprung from their own matrix: the perfect constructions of nature. 'Prehistoric condos,' I said" (211). As if to confirm that it is Loyd's authentic connection to the earth that cements their relationship, it is in the midst of the labyrinthine Kinishba Pueblo that Loyd and Codi reinitiate their sexual relation. The novel follows the couple through Codi's introduction to a variety of Native American communities, customs, and ideas all the way to her final rejection of Carlo and to a pregnancy by Loyd that is clearly intended as the symbolic recuperation of her teenage miscarriage.
Through Codi's reconnection to her Hispanic substitute mothers and her permanent union with a Native American partner, Animal Dreams establishes the multicultural family as its central answer to environmental crisis. In literal terms, this crisis is resolved in a perfunctory and implausible way, with the Black Mountain Mining corporation simply shutting up shop and leaving the area after the town's citizens have submitted their request to have Grace declared a historical landmark. In the far more important symbolic terms that the novel emphasizes, it is the multicultural community literally and metaphorically portrayed as family which Kingsolver offers as the solution to the environmental problem, a solution into which even Hallie is absorbed during the memorial service. The ease with which complex environmental and ecological problems are narratively resolved through Kingsolver's recourse to rather stereotypical tropes of a cultural diversity that leaves no room for tension or conflict undoubtedly contributes to what Krista Comer has called the novel's "Southwestern kitsch" (151): there is no sense, for example, that a young American woman's project of teaching Nicaraguan peasants sustainability might itself be construed as imperialist or condescending rather than purely philanthropic, that the departure of Black Mountain Mining might trigger an employment crisis in Grace that would most seriously affect its Hispanic and Native American populations, or that its relocation elsewhere, quite possibly to the developing world, might trigger precisely the kinds of pollution problems that Hallie sets out to combat in Chinandega.
The underlying logic in plots such as that of Animal Dreams suggests that even if no simple answers can be found to the problems thrown up by scenarios of ecological crisis around the world, the establishment of existential ties with cultural others through romance and family can metaphorically substitute for such solutions. Ethnic and cultural diversity, in other words, are called upon to provide the answers to political -ecological questions, on the underlying assumption that cultural and ecological crises are in some way isomorphic and can be solved in terms of the same overarching logic. The multicultural or transnational family is recuperated as an agent of social resistance and as a synecdoche for a more ecologically sustainable social order even as the insistently domestic framing of such cultural encounters contains and limits their socially transformative power. Even though authors such as Ozeki, Kingsolver, and Yamashita allow for adoptive and gay families, all of them insistently foreground monogamous relationships focused on parenthood, suggesting that historically and culturally specific forms of family form a "natural" basis for an ecologically improved social order.
Diversities
What enables multicultural and transnational family romances to function as narrative solutions to environmental problems, as mentioned earlier, is an understanding of ecosystems and human social systems as analogous in their structure and as subject to the same ethical imperatives. In both cases, diversity is valued as a desirable asset in and of itself and reduction of diversity is deplored as ecologically damaging and politically oppressive. This parallel emerges even more forcefully in critical and creative texts that metaphorically superimpose biological and cultural diversity upon each other. This type of metaphoricity underlies, for example, an essay on restoration ecology by the philosopher Stephen Kellert. Kellert, a resident of Minnesota, describes how he listened to a ranger's talk on how to restore native prairie habitat:
The [next] step was to exterminate all the non-native plants in the chosen area. The actual language used was "kill the exotics." And here I panicked. Because I am an "exotic." I am not native to Minnesota and I never will be. . . . I am an alien, often considered "invasive," descendent of a handful of eastern European Jewish peasants. What Hitler did to the Jews and to the people of Romany, and what Stalin did to the people he labelled "Rootless Cosmopolitans" was: kill the exotics. So at this point in the ranger's talk I decided that I would never restore the prairie on land that I owned. I made a decision to work with all the plants that are therewhether they arrived in steerage 100 years ago or crossed over a land bridge 15,000 years ago . . . . A complicated mixture of native and exotic presents itself to us and we should appreciate it and foster it . . . . The model presented for prairie restoration is a terrible model for responding to human diversity.
Kellert's rather surprising logic makes sense only in terms of two underlying premises. First, he assumes that the functioning of ecological systems can, and should be expected to, provide models for the management of social systems, an idea that over the course of the twentieth century also surfaced in the Chicago School's concept of the "human ecology" of big cities, and in environmentalists' eagerness to derive ethical principles from the observation of global ecological interconnectedness in the 1960s and 1970s. Such direct transfers tend to rely on the questionable assumption that social systems are indeed in some way homologous to ecological ones-an idea that many literary and cultural theorists of the last 40 years have criticized precisely because it lends itself so easily to the "naturalization" of historically, socially, and culturally contingent practices. But Kellert's second assumption appears even stranger: if a biological management practice such as restoration ecology does not provide a good model for social engineering, he implies, it must therefore itself be misguided, on the premise that biological conservation should be conducted on the model of intercultural ethics. In this circuitous logic, social principles are derived from biological ones which, in turn, are understood on the model of social ones.
Kellert's argument may seem too obviously flawed to dwell on at great length, yet a similar logic emerges in the work of an author who has found great favor with ecocritics recently, the Japanese-American novelist Ruth Ozeki. In her two novels to date, My Year of Meats (1998) and All Over Creation, Ozeki combines militant advocacy against certain practices of the agribusiness corporations that provide food for most Americans with reflections on cultural hybridity and transnational belonging. My Year of Meats focuses mostly on the use of hormones in the beef industry and its deleterious effects on human health, especially women's reproduction, in a cultural context that includes the advertisement and export of American beef to Japan. All Over Creation, which I will discuss here, shifts the emphasis to genetic engineering in the cultivation of plants such as potatoes and corn, and explores this issue again in the context of characters with hybrid cultural origins in a narrative many of whose components resemble Kingsolver's Animal Dreams. Yumi Fuller, the novel's protagonist and the daughter of an American father and a Japanese war bride, runs away from home after her father has harshly condemned her for a teenage abortion. After completing a degree in literature, she ends up teaching and selling real estate in Hawaii, at the same time raising three ethnically mixed children born out of a series of varying relationships. As her father, Lloyd Fuller, falls terminally ill, she returns to Liberty Falls, Idaho, at the request of a high school friend who has been looking after her parents, much in the same way in which Codi Noline goes back to Grace. As she returns home for the first time in 25 years, Yumi and her children become gradually and reluctantly entangled in the activities of a group of protesters against genetically modified organisms, who single out Lloyd as their spiritual guide and attempt to involve him in their events. A former potato farmer himself, Lloyd has dedicated his retirement years to a home-based mail-order flower seed business that he runs together with his wife, a long-term expert in backyard plant care. The pamphlets Lloyd sends out to his customers along with his seed catalogues, and which in sermon style lay out his philosophy of small-scale, unadulterated plant cultivation and harvesting, attract the attention of the anti-GMO activists, who see in Lloyd a more mainstream voice articulating their own ideas. The plot evolves out of the activists' protest events, on one hand, and Yumi's difficult re-encounter with her estranged parents, childhood friends, and home town, on the other; it symbolically contrasts large-scale Idaho potato farmers, agribusiness corporations, genetically engineered crop varieties, and the global markets they command with the Fullers' mom-and-pop business, their small-scale cultivation, and dissemination of unaltered plant seeds.
Ozeki's portrayal of arguments about genetically engineered plants-the reasons why different farmers adopt or oppose them, what motivations drive Lloyd's fundamentalist Christian opposition and the anti-GMO activists' counterculturally tinged resistancecover well-known territory and leave the lines between those on the "good side" of agriculture (the Fullers and their clients, the activists) and those on the "bad side" (agribusiness corporations and those doing their advertising for them, among them the high school teacher who once impregnated Yumi and then abandoned her) rather predictably drawn. But Ozeki gives this basic narrative setup an additional twist through its association with cultural hybridity. That potatoes and corn, in this novel, are not just crop plants but also metaphors for human beings is highlighted by several scenes in which characters dress up and theatrically perform in the role of vegetables. Both Yumi and her high school friend Cass Quinn remember their school's annual Thanksgiving Pilgrims' Pageant in which Yumi, due to her foreign appearance, was typecast as a Native American princess, whereas chubby Cass was forced to take on the role of one of the vegetables that helped the first settlers survive: "Cassie had started out as a pea. . . . but by the time she got to fourth, she had gained so much weight they made her a potato . . . . You'd think in Idaho playing the potato wouldn't be so bad -in fact, might even be an honor, but it wasn't. Everyone knew the side dishes were typecast. . . . What is a potato? A potato is a fat, round, dumpy white thing, wrapped in burlap, rolling around on a dirty stage" (7) .
If this scene, at first sight mostly a comment on romanticized reconstructions of early American history, gives an initial clue as to how the novel will construe the transfer from plant varieties to human beings, it gains resonance when "being the potato" becomes a recurrent narrative motif. In one of their most successful public events, the anti-GMO activists invade a local supermarket and create a stir by asking the cashiers questions about genetically engineered potatoes in the store. At the climax of the event, one of the activists appears dressed up as Mr. Potato Head to perform magic tricks transforming vegetables into animals or spray cans of insecticide so as to illustrate visually the consequences of genetic manipulation. Later on, during a rally organized by the activists at the Fullers' house, Yumi's daughter Ocean and a local boy named Bean give another theatrical performance in which Ocean mimics a sunflower seed growing out of the earth. "'They wanted to make me a potato at first, but I said I couldn't make up as good a dance as a potato,'" Ocean explains, and Cass, remembering her own childhood experience, wholeheartedly agrees that "'There's a limit to potatoes'" (290). Scenes such as these make the metaphorical transfers between plants and humans obvious, as do explicit statements such as "The reason you clone rather than plant [potatoes] from seed is because potatoes, like human children, are wildly heterozygous" (57), the activists' self-labeling as the "Seeds of Resistance" and the potato farmers' as "spudmen," or one of the activists' half-humorous and half-serious performance of sexual acts with vegetables on an Internet website set up to provide the Seeds with income for their activities.
Through a multitude of details as well as a few climactic scenes, then, the novel encourages readers to think of plants as humans and humans as plants. The point of these often funny equations emerges more seriously in one of Lloyd Fuller's pamphlets that attacks genetic engineering even as it advocates for the introduction of non-native species. After announcing "exciting additions to Mrs. Fuller's 'Oriental Collection,'" Lloyd adds:
And while we are on the subject of Exotics, there is a [sic] idea in circulation that these so-called "aggressive" nonnative plants are harmful, invasive, and will displace "native" species. How ironic to hear these theories propounded by people of European ancestry in America! Just consider this: Not a single one of the food crops that make the U.S. an agricultural power today is native to North America. Our plants are as immigrant as we are! Mrs. Fuller and I believe, firstly, that anti-exoticism is Anti-Life: "God giveth it a body as it hath pleased him, and to every seed his own body" [1 Corinthians 15:38]. Secondly, we believe anti-exoticism to be explicitly racist, and having fought for Freedom and Democracy against Hitler, I do not intend to promote Third Reich eugenics in our family garden. Finally, we believe anti-exoticism to be propaganda of the very worst kind. I used to farm potatoes, and I have witnessed firsthand the demise of the American family farm. I have seen how large Corporations hold the American Farmer in thrall, prisoners to their chemical tyranny and their buy-outs of politicians and judges. I have come to believe that anti-exotic agendas are being promoted by these same Agribusiness and Chemical Corporations as yet another means of peddling their weed killers.
Mrs. Fuller and I believe the careful introduction of species into new habitats serves to increase biological variety and health. (66) (67) Lloyd here establishes the same parallel between restoration ecology, racism, and Nazi eugenics that Kellert relies on in the essay quoted earlier. Admittedly, putting these words into the mouth of a novelistic character is not identical to proposing them as an argument, since one cannot unproblematically identify the character with the author; Lloyd's religious fundamentalism, which leads him mercilessly to reject his daughter after her teenage abortion, clearly makes him something more complex than a simple authorial mouthpiece. Nevertheless, it is precisely the pamphlets that attract the anti-GMO activists, with whom the reader is quite obviously invited to sympathize, so there is good reason to assume that Ozeki also wants her reader to consider his agricultural opinions carefully.
From an environmental perspective, however, Lloyd's peroration makes little sense. Many environmentalists would, of course, readily agree with his and Ozeki's reservations about the genetic engineering of agricultural plants and the consequences it might one day entail. However, one of these reservations is precisely that genetically altered plants might not remain confined to the farms where they are grown, but invade wild ecosystems and produce unpredictable changes in their functioning-in other words, that they might have deleterious effects similar to the introduction of non-native species, which Lloyd here so resoundingly welcomes. Perhaps even more importantly, whatever risks may attach to GMO plants, it is obvious that the introduction of non-native species has to date caused infinitely more damage to ecosystems in the US and around the world than the fairly isolated instances of harm from the dispersal of genetically engineered plants. From the notorious Kudzu vine (a native of Japan that Ozeki mentions briefly in My Year of Meats) or the European fungus that in the late nineteenth century exterminated practically all chestnut trees on the eastern seaboard, all the way to the deliberate introduction of the European starling, which has displaced native bird species across the US, examples of the harmful consequences of introducing alien species are legion in the US and abroad. The odd implication of Ozeki's plot, that genetic engineering is a danger of the first order while non-native species are harmless, can therefore not be motivated by any aspiration toward ecological accuracy. 10 Indeed, I would argue, the point of the novel's recurrent equations between humans and plants, which are most explicit and most radical in Lloyd's pamphlet, is ultimately not an environmentalist one. Rather, they function as a narrative device that lines up the novel's multicultural concerns-most clearly instantiated in the Fullers' multigenerationally hybrid family-with its environmentalist dimensions so as to suggest a "natural" affinity between the two types of politics.
11 Specifically, the trope of bio-cultural diversity allows Ozeki not only to reject global economic exchange networks, obvious in the indictments of transnational agribusiness corporations in both of her novels, but at the same time to safeguard cultural globalization and the web of encounters and literal and metaphorical cross-breedings it enables. By rejecting the (allegedly economic) logic of genetic engineering and embracing the (implicitly racial and cultural) logic of non-native species introduction, Ozeki manages to occlude any consideration of how transnational cultural encounters might be related to and, in quite a few cases, causally dependent on economic globalization. Of course, it would be unfair to single out Ozeki alone; the direct associations between biological and cultural diversity that many environmentalist writers and thinkers make-i.e. those that are driven by metaphor rather than the more materialist arguments I mentioned earlier-provide a relatively easy trope for configuring in narrative an ambivalent perspective on global connectedness. While economic globalization is frequently rejected, transnational cultural connectedness is not only welcomed, but indeed often seen as the foundation for resistance to the global capitalist order. This association of biological with cultural diversity helps environmentally oriented writers such as Ozeki to recuperate and maintain some of the oppositionality of the multicultural and transnational subject, even as transnationalism in other, more economic guises remains the object of resistance. Kingsolver resolves the problems of environmental pollution through the establishment of a local multicultural family, and Ozeki metaphorically superimposes cultural and biological diversity, in two different but related strategies to answer the questions of global ecological management by means of intercultural ethics.
In some strains of environmentalism, ecocriticism, and ecologically oriented fiction, as these texts show, cultural diversity is presented as a substitute, complement, or metaphor for biological diversity as a way of endorsing the cultural encounters that globalization processes enable, even as many of its economic and political dimensions are rejected. More specifically, many of these texts ignore or reject conceptualizations of transnational subjects and forms of agency in favor of more local ones, but nevertheless wish to retain a sense that cultural hybridity can itself become the foundation for resistance to an international order many environmentalists oppose. Conceptually, such texts tend to rely on the assumption that cultural and biological diversity refer to analogous structures in social and ecological systems. As the analyses I have proposed here highlight, this assumption often leads to arguments and forms of narrative logic that make little ecological sense, and that tend to naturalize social and cultural structures and distinctions by way of questionable analogies to biological forms and processes, rather than using some of the insights of theories of cross-cultural belonging that have been formulated in anthropology, philosophy, sociology, political science, and literary and cultural studies to explore the widely varying relationships of culture to ecology.
Such a theoretical engagement might also help to improve the integration of scientific and humanistic research in environmentalist and ecocritical thought; in particular, it might help to dispel the assumption that scientific concepts in and of themselves offer any secure grounding for cultural analysis and ethical principles. Environmentalists are today painfully aware that a good deal of environmental rhetoric from the 1960s to the 1980s underemphasized the inherent dynamicism of ecological processes in favor of more static images of harmonious, balanced, and homeostatic ecosystems that seemed to provide more reliable sociopolitical models. Similar complications beset the concept of "diversity" in biology and ecology. Notoriously broad in its reference to different kinds of variation all the way from genes to species and ecosystems-variations that are not in all cases commensurate with each other-"biodiversity" as a term gives little guidance in answering even the concrete questions that biologists and environmentalists themselves confront. As biologists Dan Perlman and Glenn Adelson have argued, mere counting of species or ecosystems often does not provide essential clues for ecological assessment and conservation, since some of the most lasting human interferences with natural ecosystems increase rather than decrease the number of species and ecosystems, at least locally and temporarily. In deciding what resources to invest in the conservation of which biological assets, questions about the exceptionality, degree of endangerment, ecological functionality, or socio-cultural and economic value of particular species, subspecies, or ecosystems cannot conceptually be disentangled from scientific assessments (18-51). The principle informing many of the texts I have discussed that "more is better" where diversity is concerned, however desirable it might be as a cultural guideline, cannot be logically derived from the study of ecology. Environmentalist and ecocritical thinkers and writers, I would suggest, need to be wary of falling back into the problematic habit of deriving socio-cultural ethics and political stances from the insights of ecological science. A more sustained engagement with theories of cultural globalization and a finer-grained analysis of the conflicts and confluences between cultural, economic, political, and technological globalization processes might help to fight this enduring temptation, and to catalyze ecocriticism's own transnational turn. Notes 1. Ong is not referring specifically to American studies, but to a broader disciplinary matrix that also includes anthropology, political science, and comparative literature, among others, fields that have similarly emphasized theories of transnational identity over the last decade and a half.
